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This issue pertaining to the Sephardim was edited on the occasion of the quincentennial anniversary of the expulsion of Spanish Jewry. It is a multi-disciplinary volume, accentuating vital aspects of Jewish thought, philosophy, and history. The common threads weaving through this collection of essays are themes of the Sephardim's contribution to the Jewish world as well as to the society at large, their adjustment to the new milieu, and their reaction to sociopolitical developments in the Diaspora and Palestine. Though dedicated to the five hundred years since the expulsion, the special issue of Shofar is by no means confined to the post-1492 period and includes new research data on life in Spain long predating the exodus. Jose Faur's "Two Models of Jewish Spirituality" is an in-depth study of both the Andalusian and Catalonian forms of Jewish devotion in pre-1492 Spain. Challenging historians who sought to portray Spanish Jewry as "Maimonidean," Faur demonstrates convincingly that there were two parallel spiritual traditions-the Maimonidean/Andalusian rationalistic and the MysticaVCatalonian components. Whereas the Andalusian Jewish elite was influenced by Islamic religious and cultural trends, the Catalonian counterpart, whose main figure was R. Moses ben Nattman, came under Christian influence. A central theme permeating Faur's essay is that Sephardi Jewry since the twelfth century was also "magical" and "astrological." Segments of the Jews accepted the idea of a dose, intimate relationship between demonology, spiritism, and religion.
Rochelle L. Millen's "Isaac Abravanel's Concept of Monarchy" is an essay on a great savant of the Hebrew Bible, Talmud, and medieval
Christian philosophy. A humanist, a man of reason, albeit an anti-rationalist, affected by mystical concepts, Abravanel settled after 1492 in Naples: the center of Italian humanism. Among his more significant contributions in the area of political teaching was an analysis of the ideal form of government, notably for the Jews. Millen shows that Abravanel did not consider the medieval monarchies as the preferred system of governing the people of Israel. He felt Jews should rely on divine guidance. And considering that most monarchical systems were wrested from God rather than instituted by God, they were of diminished value. Monarchies were corrupt; kings abused their power-despite the fact that, theoretically, covenants between monarchs and their people had been made, in which it was assumed that the former would govern within the law; and, more often than not, social and political chaos prevailed. The best form of government for the Jews had to be the Divine Kingdom, in which respect is bestowed upon God. Human rulers could not apply in the case of the Jews, especially Maimonides' "philosopher-kings." David Harari's "Some Lost Writings of]udah Abravanel (1465?-1535?) Found in the Works of Giordano Bruno (1548-1600)" is also highly unique and refreshing. Concentrating on Judah, son of Isaac Abravanel, Harari has picked one of the choicest philosophers and poets in early sixteenth-century Italy. Judah Abravanel's most important literary and philosophical works, the Dialogues on Love, were written in Rome and rated among the masterpieces on ·the topic of love in Europe of the Renaissance. Harari's essay aims at solving two enigmas related to Abravanel's writings. First, while all the editions of Abravanel's Dialogues on Love contain only three dialogues, he had promised to write a fourth dialogue, entitled The Effects of Love. According to Harari, the fourth dialogue was written by Abravanel shortly before his death and apparently hidden in the works of Giordano Bruno, a Dominican functionary. Harari sets out to prove this to be the case. Second, it seems that other essential works were prepared by Abravanel that are worthy of being identified.
Rachel Simon's "The Sephardi Heritage in libya" is a complex study seeking to identify the small Sephardi component of libya's Jewish community. Consisting overwhelmingly ofdescendants of]ews who arrived in libya many centures predating the advent of Islam, libyan Jewry was reinforced by a tiny contingent of Sephardi megiJrashrm in the fifteenth century. However, most Sephardim who settled in libya arrived during the seventeenth century and subsequently. They, too, were a precious few families that included livornese and Portuguese elements, who, among other crucial functions, served as indispensable trade intermediaries between libya and Europe. The Sephardi merchants and scholars propagated European ideas and languages and promoted modern lifestyles. They closely resembled the tuffar al-su/{an (the "Sultan's Merchants") in Morocco as well as the "Grana" Livornese who found refuge in seventeenth-century Algeria and Tunisia. Influencing the Islamic milieu, the Sephardim also engendered reforms in the Jewish community, especially in Tripoli, and spread notions of Shabbetaianism, Kabalah, and Zohar. The influence on Libyan Jewry of the Yishuv's Sephardi emissaries, the shadarim, is also an integral aspect of Simon's essay.
In As Daniel J. Elazar suggests in his book The Other jews-The Sephardim Today (New York: Basic Books), Sephardim of Antebi's stature were historically discredited because they operated behind the scenes and shunned controversy and publicity. Simultaneously, they furthered Zionist
